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“Dwellers in Shadows” & Abbatial Jerusalem: Reformed
Monastic Ideas by the Third Crusade in the Sermons of
Garnerius of Rochefort and Adam the Scot
Todd P. Upton
Denver, Colorado
In the crusading era of the Twelfth Century, a majority of Latin sermons
presented Jerusalem as a visio pacis (“vision of peace”) that maintained
an original characterization of the city made by Pope Urban II’s 1095
sermon at Clermont that launched the First Crusade. This essay demonstrates significant ways in which Garnerius of Rochefort and Adam
the Scot transformed that visio pacis by the end of the twelfth century.
For Garnerius (d. 1215)—a bishop at Langres (in northeastern France)
from 1193 who wrote against the Amaurian pantheistic heresy, and died at
Clairvaux—the traditional Augustinian visio spiritualis of Jerusalem was
reversed, in that Garnerius saw not a celestial or even idealized earthly
city, but a physical Jerusalem whose “dwellers in shadows” were practicing abominations in the eyes of the Lord. Similarly, in sermons by Adam
the Scot (c. 1140-1212)—a Premonstratensian abbot at Dryburgh (Borders area of Scotland) from 1184 to 1188, who wrote many tracts and
sermons before retiring as a Carthusian at Witham—the writer described
a Jerusalemite visio pacis that could be seen via a journey no farther than
the walls of an abbey. This investigation serves a couple of purposes; first,
it hopefully contributes to the study of mentalities in the Middle Ages,
in that its attention to previously untranslated Latin sermons brings into
relief aspects of a monastic homiletic discourse bounded almost solely
by biblical typologies without reference to the multitude of contemporary
sources about conditions in Jerusalem and the Latin Kingdom; secondly,
it continues the necessary foundational work for an upcoming monograph
on western sermon depictions of locales and peoples in the Holy Land
during the Crusades from 1095-1291.1

1 An early version of this article was presented at the 49th Annual Conference of the
Rocky Mountain Medieval and Renaissance Association (Grand Junction, Colorado:
23-24 June 2017); I am grateful for the comments and questions both from audience
members and subsequent Quidditas reviewers.
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Introduction

By the end of the twelfth century, the standard for presenting Jeru-

salem as a visio pacis (“vision of peace”) had undergone a series of
transformations by select writers of the period, reforming in many
ways the original characterization of the city made by Pope Urban
II’s 1095 sermon at Clermont that launched the First Crusade.2 This
essay will use an established methodology to examine previously
unassessed Latin sermons of two writers, Garnerius of Rochefort
and Adam the Scot, who represented a sea change in the monastic
mental landscape that informed the homiletic presentations of Jerusalem.3 On the one hand, we’ll see that the “shadows” that haunt
Garnerius’s Jerusalem were no longer the “perfidious Saracens” of
Urban II’s Clermont sermon; instead, Garnerius’s sermons share the
same “enemies of Christ” that would have been very familiar to Peter the Venerable—heretics and “bad Catholics” (mali Catholici).4
On the other hand, changing a traditional allegorical paradigm was
the last thing on the mind of Adam the Scot; rather, in a return to
the kinds of perceptions expressed by Anselm of Canterbury from
a century previous, Adam’s sermons reveal a complete retreat from
any of the traditional perspectives of Jerusalem (heavenly, earthly,
internal) in an attempt to recreate the city in his own Premonstratensian and Carthusian abbeys. Declaring an abbey as having its own
efficacy as a local Jerusalem had ramifications far beyond the tra2 For a comparative examination of the extant sources, see Munro, “The Speech of Pope
Urban II,” 231-242; for an analysis of both Munro’s assessment and the chronicles themselves, see Cowdrey, “Pope Urban II’s Preaching,” 177-188.
3 For qualified assessments of sermon evidence, this essay employs the same methodololgical approach used in my previous Quidditas publications in that it adapts the work of
David D’Avray to: (1) identify specific topoi within an array of documents (e.g., terms such
as loca sancta, visio pacis, etc), (2) assess sermons comparatively within both same period
and over a given time span (c. 600-1300), with qualifying attention to (2.a) environmental
factors, (2.b) intellectual milieus, and (2.c) aspects of material culture; and, finally, (3)
provide a comparative counterpoint (exegetical traditions, travel literature, chronicle depictions, etc) that keeps the investigation tightly focused on the demonstrable perspectives
of monastic sermon writers. [See D’Avray “Method in the Study of Medieval Sermons,” in
Beriou and D’Avray, Modern Questions about Medieval Sermons, 1-27.]
4 A term used by a twelfth-century sermon writer, Honorius Augustodunensis in Sermones, PL 172: 1097A-1098A.
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ditional “monastic retreat” from the world, and would have undermined Urban II’s entire logic for making an armed pilgrimage to the
real Jerusalem if such an ethos had been present a century before.
General Twelfth-Century Concepts of Jerusalem
There were many sources of information to which sermon writers could have referred when conceptualizing Jerusalem, foremost
among which was a Bible-centered exegetical tradition.5 Familiarity with a biblical Jerusalem was standard knowledge for European
monastic writers by the twelfth century, and extensive Bible studies
occurred from oblation, through monastic and cathedral education,
and thence to daily familiarity in the lectio divina, or “Divine Reading,” an established Benedictine way of engaging the Scriptures
that involved daily reading, prayer, and (potentially) mystical union
with God.6 Novices at manuscript-producing monasteries such as
Reichenau or St. Germain-des-Prés would have been just as comfortable discussing the sacral nature of Mount Zion from the Old
Testament as their scholarly peers at Oxford or Chartres would have
been imagining the Jerusalem Temple of the Gospels.7 Basic reading
requirements of the trivium (grammar, rhetoric, and logic) depended
upon a tradition of religious knowledge about Jerusalem that relied
on gospel renderings and authoritative texts.8
This phenomenon was a central fact of medieval monastic culture.
Indeed, a cursory glance at the work of literati from previous centuries reveals a consistent expectation by authors that there existed an
audience familiar with Jerusalem and eastern lands. Alcuin of York
(d. 804) held as much trust in his Carolingian audience’s ability to
5 For exhaustive introductions to Jerusalem (with extensive bibliographies) see Armstrong, Jerusalem: One City, Three Faiths and Levine, ed., Jerusalem: Its Sanctity and
Centrality. For eyewitness accounts through the ages, see Peters, Jerusalem: The Holy
City. For introductions to other aspects of Jerusalem in the medieval period, see: Boas,
Jerusalem in the Time of the Crusades and Schein, Gateway to the Heavenly City.
6 Jaeger, The Envy of Angels, 25-27.
7 Southern, Scholastic Humanism, I: 102-133.
8 Southern, Scholastic Humanism, I: 132-133.
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construct an imaginary Holy City in his Book of the Soul’s Reason9
as Liudprand of Cremona (d. 972) had in his Ottonian patrons in The
Embassy to Constantinople where he described Saracens and Greeks
in eastern Mediterranean lands.10 For monastic schoolmen of Godefridus of Admont’s own time, standard references such as Isidore of
Seville’s seventh-century work, Etymologies, still provided gospelbased depictions of Jerusalem that described the city alternately as
a “vision of peace” (visio pacis), as an emblem of Christ’s death
on the Cross, or as the site of the prophesied “heavenly Church”
(coelestis ecclesiae).11
Nor were such conceptions completely static. Peter Lombard’s Sentences (1148-1151) demonstrates that a thorough familiarity with
(and manipulation of) Hebraic and Christian authorities was de rigueur for scholastic interpretations of the city. In one passage, the
Lombard synthesized sacral Judaic signification for Jerusalem (David’s founding of the city), Jesus’ prophesying of the city’s fall from
Luke (19:45-47), and St. Augustine’s caution about interpretation
from On Christian Doctrine.12 Finally, sermon writers could have
turned to biblical glosses for yet more references about the city; in
these, descriptions of Jerusalem sometimes went beyond tropology
and achieved geographical perspective of eastern Mediterranean
places. For example, Lanfranc of Bec called Jerusalem the “source
of the [Christian] faith” (ab Hierusalem doctrina fidei) from which
Apostles spread the gospel throughout the Mediterranean to Greece
and Macedonia.13
Sermon writers also gleaned knowledge about Jerusalem and the
Holy Land from the daily material culture of western Christendom.
9 Alcuin of York, De animae ratione, PL 101, cols. 642 A-C.
10 Liudprand of Cremona, Relatio de legatione constantinopolitana, PL 136, cols. 924D925A.
11 Isidore of Seville, Etymologiarum, PL 82: cols. 295B, 76C-77A, 230C-230D, respectively.
�������������������
Peter Lombard, Sententiae, PL 191, cols. 694D-695A.
���������������������
Lanfranc of Bec, Epistola B. Pauli Apostoli ad Romanos, PL 150, cols. 151B-153A.
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The last thirty years have seen an explosion in investigations related to the Crusades that assess the ways in which Jerusalem and its
holy sites loomed large in medieval life, with topics that range from
travel writing, art, architecture, iconography, charters, hagiography,
coinage, and even to the manner in which monastic houses such as
the Cluniacs characterized themselves by the twelfth century.14
Emphasizing just some of these examples will give us an empirical
sense of how images of Jerusalem abounded in the everyday life of
the medieval sermon writers. First, while architectural appreciation
for buildings and sites in Jerusalem highlighted as a crucial part of
the pilgrim itineraries to Jerusalem all the way back to Egeria’s late
fourth-century description of the city,15 narratives written by late antique pilgrims gave a context and authenticity to biblical accounts
of the city. Some pilgrims returned with holy relics and actually
attempted to change aspects of their local environments so as to imitate physically parts of Jerusalem. This trend was reflected in Bishop
Conrad of Constance’s (d. 975) replication of the Lord’s Sepulcher
in his own church after his third pilgrimage to Jerusalem,16 and, similarly, in the host of churches and shrines that were built throughout
Europe from the tenth through twelfth centuries and consecrated
with the “heavenly Jerusalem” as an explicit model (e.g., the abbey
church of Monte Cassino in 1075 and Cluny in 1095).17 Secondly,
sometimes not only a church but an entire western European city
or monastery became a temporary locus sanctus, wherein an entire
population consciously strove to replicate a pilgrimage experience
without having to make the arduous trip to Jerusalem. Such was
the case when parishioners got a chance to see imitations of Jerusalem by taking pilgrim tours in Rome and Compostela (and, after
14 For extensive bibliography see Meier, “The bible moralisée and the Crusades,” 209210, notes 1-5.
15 Egeria, Itinerarium Egeriae, CCSL 175, VIII: 44.42-44.
16 Oudalschalk, Vita Chounradi episcope Constantiensis, MGH SS 4.2, 432, cols. 7-10.
17 Henderson, Gothic Art and Civilization, 57-59.
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1170, Canterbury),18 or to make their way along makeshift Stations
of the Cross through both urban and rural churches that replicated
a Jerusalem pilgrim’s journey and culminated in the veneration of
relics that had been acquired from the Holy Land.19 Thirdly, charter
evidence shows us that the veneration of relics and the association
of them with Jerusalem were not limited to clergymen like Conrad
of Constance because the nobility often qualified their endowments
with explicit reference to Jerusalem and crusading. On this subject,
Jonathan Riley-Smith has demonstrated that entire “troublesome
castellan families” in the late eleventh century (e.g., the Montlhéry,
Montfort, Beaugency, et al) left charters before going on crusade
that explicitly referred to Pope Urban II’s 1095 sermon about Jerusalem, and which designated the Holy City as a redemptive destination.20 Fourthly, as hagiographies of the tenth and eleventh centuries became increasingly concerned with saints from the Slavic and
Mediterranean east, Heinz Hofmann has shown that western perceptions of the East were expanding due to saints’ tales (whose stories
might incorporate elements from Otto the Great’s victory at Lechfeld to Norman battles against Arabs in Sicily).21 Fifthly, Jerusalem
had even become an important symbolic touchstone for the way in
which monastic orders characterized themselves and their missions.
Peter the Venerable urged that Jerusalem should be conceptualized
as the heart of Christendom22 and he enjoined western Christians to
inform themselves about the Holy Land and Saracens lest they not
ably defend themselves when fighting overseas just as if they were
combating the Arian and Donatist heretics of antiquity.23 Finally,
the Cluniac propagation of the Cult of Mary also revealed a devo18 Geary, Living with the Dead in the Middle Ages, 174-175.
19 Baldovin, The Urban Character of Christian Worship, 82-89.
20 Riley-Smith, The First Crusaders, 1095-1131, 60-64, and 170.
��������������
Hofmann, ‘Profil der lateinischen,’, II: 837-915, at 901-903.
��������������������������
Peter the Venerable, “Sermo in laude dominici sepulchri,” 240.
�������������������������
Peter the Venerable, Adversus nefandam sectam Saracenorum, PL 189, cols. 663D665C.
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tion that carried with it a concomitant veneration of Jerusalem and
neighboring holy sites such as Bethlehem and Nazareth – sermon
authors would have been highly cognizant of the fact that all these
places had been important for Jesus, who in the twelfth century was
increasingly humanized as a “son,” rather than the forbidding arbiter
at the Last Judgment and Harrower of Hell of earlier centuries.24
So, given that there existed such a prevalence of varied cultural
manifestations of Jerusalem and the holy sites in western Christendom, the question has to be asked if our sermon writers collectively
relied on scriptural accounts for their descriptions because the Bible
seemed to be the only narrative source about the topics? Certainly
not. There were a multitude of narrative sources about Jerusalem by
the twelfth century: saints’ lives, miracle stories, exempla, myths,
and pilgrimage tales all provided multifaceted complements to traditional biblical ideas about Jerusalem. When assessing medieval
sermons about Jerusalem, these kinds of narrative sources have to be
acknowledged as a constant contextual referent because sermons—
despite their apparent homogeneity and general lack of originality—
cleave more closely to literary sources than to historical ones per
se (e.g., charters, diplomas, papal bulls, etc.). By keeping in mind
the fact that a literary tradition about Jerusalem existed side-by-side
with the better known, chronicle-based accounts of the city which
emerged after the First Crusade, we should succeed in avoiding
what Marcus Bull has called a “narrativizing” trap of interpreting
documents from the time of the Crusades along lines that have been
delimited either solely by twelfth-century chroniclers (who had their
own respective agendas when recording history), or by those chronicler’s modern counterparts who are sometimes too eager to disregard
the influence that literary narratives might have had in influencing
popular perceptions of Jerusalem in the high middle ages.25
At present, it is enough to note that the collective influence of these
literary genres on the conceptualization of Jerusalem was so perva24 Bynum, Jesus as Mother, 151-154.
25 Bull, “Views of Muslims and of Jerusalem,” 16.
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sive that by century’s end the Spanish converso Peter Alfonsi’s (c.
1062-1140) collection of eastern Levantine stories, The Discipline
of Clerics,26 and Jean Bodel of Arras’s (c. 1165-1210) post-Third
Crusade play, The Game of St. Nicholas,27 were read and performed
with authorial expectations that the audience would have some familiarity with the imagined landscapes and people of Jerusalem. Of
the foregoing literary expressions, Christian pilgrimage accounts
that anecdotally placed Jerusalem, its environs, and inhabitants in
non-biblical situations and contexts were perhaps the most popular
means of disseminating physical descriptions about Jerusalem and
the Holy Land.28 Eusebius’s description of Christian holy places in
Jerusalem,29 Egeria’s Travels,30 Bede’s account of Arculf’s travels in
Palestine,31 and the Annalist of Nieder-Altaich’s report of the “Great
German Pilgrimage of 1064-65”32 were all part of a centuries’-long
pilgrimage tradition about Jerusalem.33 The cumulative effect of the
foregoing narrative sources upon the European imagination and processes of ideation about Jerusalem can only be guessed, however,
which is why a more substantive inquiry demands that we prioritize
one kind of narrative that has intrinsic historical value because of its
generally firsthand nature—the chronicle.
Chronicles such as Rodulfus Glaber’s (d. 1047) treatment of Jerusalem in his Five Books of History were another type of literary
expression to which sermon writers could have availed themselves
�������������������
Peter Alfonsi, The ‘Disciplina clericalis’of Petrus Alfonsi.
27 Jean Bodel of Arras, “Le Jeu de St. Nicolas,” 73-135.
28 Wilkinson, Jerusalem Pilgrims before the Crusades, 1-27.
29 Eusebius, Ecclesiastical History, 132-139.
30 Egeria, Egeria’s Travels.
31 Venerable Bede, Ecclesiastical History, 293-298.
32 For most recent bibliography, see Lošek, “‘Et bellum inire sunt coacti,’” 61-72.
33 Runciman, “The Pilgrimages to Palestine,” 72-74; Davies, Holy Days and Holidays,
18-31; Webb, Medieval European Pilgrimage, 45-70.
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when imagining and describing Jerusalem for European audiences.34
After referring to the 1009 destruction of Jerusalem that occurred
under the mad Fatimid caliph, al-Hakim bin-Amar Allah, Glaber
highlighted the effect that the city could have on pilgrims.35 The
chronicler related that, after reaching Jerusalem and going to the
Mount of Olives to stretch in cruciform fashion on the ground, Lethbald of Burgundy gave praise to God, returned to a nearby hospice
with his companions, abstained from the evening meal (but partook
of the Eucharist later at night), and died blissfully because he had
reached the land where his Savior died and was resurrected.
As to an eleventh and twelfth century perspective of contemporary
conditions in the Holy City, sermon writers could have certainly
learned about Levantine realities after the conquest of Jerusalem in
1099 because there was no shortage of sources.36 Chronicles began
being written within ten years of the First Crusade. Specifically, after
1101, news of events in the Holy Land began returning in ways that
informed Europeans in everything from the architectural designs
being adapted and implemented by Franks, Venetians, and Genoese in the Levant to the maintenance of feudal relationships—albeit
in forms that blended Islamic tax-collection practices with European vassalage practices—in places far removed from the Frankish
homelands where they originated. Chroniclers’ tales ranged from
the mundane actions (and deaths) of Jerusalem kings such as appeared in Albert of Aachen and Fulcher of Chartres, to the more
salacious descriptions of horrific Frankish defeats against Muslim
forces by Walter the Chancellor (for example, Roger of Salerno’s
defeat in 1119 at the hands of Il-Ghazi on the “field of blood” outside
Aleppo, news of which spread immediately to Jerusalem, thence the
34 For comments on distribution of Glaber’s chronicle, see The Five Books, xcvii-xcviii.
35 Glaber, The Five Books, 200-201.
36 Lyman, “The Counts of Toulouse,” in 63-80; Edbury, “Fiefs and Vassals,” 49-62; contrast here with preceding article in same volume, Reynolds, “Fiefs and Vassals in TwelfthCentury Jerusalem,” 29-48. [Both of which are responses to Reynolds’ lack of inclusion of
the Latin Kingdom and its explicitly “feudal” practices in her Fiefs and Vassals]

Quidditas 38 (2017) 46

Continent).37 Reciprocal news going to the Levant from Europe was
slowed only by the sailing season, but one could always count on the
incessantly traveling pilgrims who journeyed in spring and summer
to tell tales of their adventures in the Levant.38 Those pilgrims might
be clergymen like Abbot Daniel who visited the tomb of Baldwin I
in Jerusalem (c. 1106-08) and reported an enormous silver statue of
the king erected before the Holy Sepulcher.39 Or, alternately, sermon
authors could have learned about Jerusalem and its environs from
pilgrimage accounts written and circulated throughout the twelfth
century, such as that of the English merchant Saewulf (c. 1101),
whose vivid descriptions of the Holy Land included his witnessing
a shipwreck off the coast of Jaffa and visiting all the holy sites in
Jerusalem and Palestine.40
Confoundingly, however, when assessing sermons from the time of
Urban II’s speech at Clermont through the Second Crusade, none of
these multifaceted stories that were coming back via various agents
appear in any guise in sermons. Instead, Jerusalem was persistently
presented in much the same way as Guibert of Nogent had presented
in his Dei gesta per Francos and, perhaps more relevant to my purpose today, in his preaching manual—he presented the Holy City
as a morally charged visio pacis that used Jerusalem as a setting for
biblical typology. Moreover, during this period between the First
and Second Crusades, sermon writers began to get more detailed
in their representation of that morality, imbuing their descriptions
of Jerusalem with interpretations that were still biblically based
yet somewhat more elaborate than previously seen. For example,
Isaac of Stella (c. 1100-c. 1169)—an English-born Cistercian who
spent much of his intellectual and religious life in France studying
37 Rubenstein, “Putting History to Use,” 131-168. [Comparative study here of Fulcher of
Chartres, Walter the Chancellor, and Raymond of Aguilers.]
38 Kedar, “Latins and Oriental Christians,” 209-222.
39 Jotischky, “History and Memory,” 110-122.
40 Huygens and Pryor, eds., Peregrinationes tres: Saewulf
.
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under Peter Abelard, living at Chartres, associating with Thomas
Becket, and becoming abbot of the Stella monastery (near Poitiers)
in 114741—used Jerusalem repeatedly in his sermons as a symbol
for sacramental penance. One of his sermons echoed Anselm of
Canterbury’s concern with general irreligiosity among monks in
the Church,42 while another described the penitential expiation one
might receive if the pilgrim reached Jerusalem.43
The most sustained description of Jerusalem with respect to the sacraments, however, occurred in a sermon in which Isaac used Jesus’s
arrival in the city as a metaphor for the well-known Christian belief
that He was a “second Adam” come to redeem the mistakes of the
first. In this sermon, Jerusalem was characterized as the physician
of the Church. Isaac reminded the audience that humanity throughout history had repeatedly opted for the same choice that Adam had
made (succumbing to temptation), with wounds (vulnera) depicted
as the Seven Deadly Sins. Isaac then asserted that the seven “infections” (plagae) of Adam’s sins were offset by the seven graces, or
“remedies” (medicina), provided by Jerusalem. Isaac concluded by
employing martial imagery so that his brethren should view the battle against sin as a military endeavor while they were living above
the earth. He furthermore advocated that those in his congregation
should live the imitatio Christi and—if unable physically to make
the journey to Jerusalem—that they could always be part of the army
of Christ if they were willing to accept the grace of God.44
Guerric of Igny (d. 1157)—a renowned Cistercian who probably
served his novitiate under Bernard of Clairvaux, became an abbot
in his own right at Igny (between Soisson and Rheims), and was acclaimed as one of the “four evangelists” of Cîteaux45—had in mind a
41 Matarasso, The Cistercian World, 201-202.
���������������������
Isaac of Stella, Sermo I, PL 194, cols. 1689A-1693C.
���������������������
Isaac of Stella, Sermo VII, PL 194, cols. 1713B-1716A.
���������������������
Isaac of Stella, Sermo VI, PL 194, cols. 1709A-1713A.
45 Evans, The Medieval Theologians, 138-139.
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different visio pacis in his Jerusalem sermons. In the first, a glorious
restoration of Jerusalem comes only after violence has occurred in
the surrounding lands. Guerric predicts the ultimate destruction of
those who oppose the faithful in the city.46 He concluded that a monk
should lead a guarded life as if in a fortress, in loneliness and solitude so as to focus completely on God. In another sermon,47 Guerric
seemed to beseech God directly and asked if there was a king any
longer in Jerusalem. This perception of the monastery as a fortress
hearkened back to St. Augustine’s image of the two cities48—the
earthly Roman Empire and the heavenly Christianity—but Guerric’s sermons here must be seen as part of a uniquely Cistercian
belief that monasteries were fortified strongholds that needed to be
manned by spiritually armed and monastic milites christi, an image
common in late antiquity.49
While there is no direct proof that Guerric’s sermons were written
before or after the Second Crusade, internal evidence in the works—
for example, a destroyed Jerusalem that will somehow be gloriously
restored, the need for a purer religious inhabitant than currently existed in the Levant, and a criticism of the sitting king in Jerusalem50—are consistent with the criticism on record that abounded
after the debacle of the Second Crusade.51 Regardless of the time
when they were written, the attention to violence and destruction
and fortified strongholds would seem to depart from a recent attempt
to emphasize the generally pacifistic and pastoral nature of Guerric’s sermons.52
46 Guerric of Igny, Sermo II, PL 185, cols. 51A-54D.
47 Guerric of Igny, Sermo I, PL 185, cols. 11A-14C.
48 Kienzle, “Cistercian Views,”�����
169.
49 Mastnak, Crusading Peace, 157-159.
50 Guerric of Igny, Sermo I, PL 185, cols. 11A-14C.
51 Siberry, Criticism of Crusading.
52 von Hagel, “The Gardener,” 447-456.
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So, while at mid-century sermon writers who used Jerusalem as the
main thematic topic for their homilies were still writing with an attention to moral imperatives that Guibert of Nogent would have approved, something different was occurring with the presentation of
the city. The sermons of Isaac of Stella and Guerric of Igny demonstrated that the visio pacis of Jerusalem could still be used with a
multitude of commonplace biblical references — and no explicit acknowledgements of the well-established Latin Kingdom of Jerusalem — but the added imagery of Isaac’s Jerusalem that served as the
“physician of the Church” or Guerric’s Jerusalem as a monastic fortress definitely provided variances that will need to be explained.
“Dwellers in Shadows” & Abbatial Jerusalem: The Visio Pacis
of Jerusalem by the Third Crusade
By the end of the twelfth century, the standard of Jerusalem as a visio pacis was still present, but had undergone a final series of transformations that were manifested differently in select writers of the
period. To be sure, there were still the traditional depictions of Jerusalem that had remained constant from the time of Augustine. One
such case was how Absalon of Springiersbach (a monk from the
diocese of Trier who ended his life as an abbot of St. Victor in Paris
from 1198 to1203) depicted the city in three sermons.53 The texts
need not be fully described here, but a commonality in Absalon’s
descriptions of Jerusalem was the collective focus on a “heavenly”
(coelestis) Jerusalem with attendant admonitions to his audience on
the best ways to reach it (by fervent prayer and a retreat from the
physical world in favor of a spiritual life).54 Conversely, there is the
example of Geoffrey of Auxerre (d. c. 1188), the notarius of Bernard
of Clairvaux who also held abbacies at Igny (near Trier), Clairvaux,
and Fossa Nuova (Italy) after the saint died.55 Geoffrey seemed willing enough to consider the case of the “worldly” Jerusalem in two
��������������������������������
Roulier, “Absalon,” 198-199.
54 Absalon of Springiersbach, Sermo XVIII, PL 211, cols. 108B-113C; Sermo XXX, PL
211, cols. 177D-182A; and Sermo XXXI, PL 211, cols. 182B-187D.
55 Sommerfeldt, Bernard of Clairvaux, 86-88.
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of his sermons. In one he briefly expressed a hope that the warfare in
the region might be ended, while in the other he devoted a line that
urged the audience not to be dissuaded from considering the case of
Jerusalem, as troubled as the topic might be.56
The traditional perspective of Jerusalem as a visio pacis was transformed, however, in the cases of Garnerius of Rochefort and Adam
the Scot. For Garnerius of Rochefort (d. 1215)—a bishop at Langres from 1193 who wrote against the Amaurian pantheistic heresy,
and died at Clairvaux—the traditional Augustinian visio spiritualis
of Jerusalem was reversed, in that Garnerius saw not a celestial or
even idealized earthly city, but a physical Jerusalem whose “dwellers in shadows”—or, in a recasting of the Jewish elders in Ezekiel
8: 8-14—twelfth-century pagans, Jews, and false Christians were
doing things in the darkness of their own cells, practicing abominations in the eyes of the Lord.57 Garnerius went on to warn of the
carnal and mental shadows that could figuratively cloud his listeners’ minds, and reached the end of his sermon with a solution offered from the apocalyptic Book of Daniel—namely, that he himself
would interpret the problems plaguing Jerusalem and dissolve the
knots that bind those problems to the city by the power of prayer.58
In another sermon, Garnerius presented the holy city with a combination of eschatology and original allegory, with elements from all
biblical times that correlate with six ages of the world.59 In order,
56 Geoffrey of Auxerre, Sermo XIII, PL 184, cols. 445B-446B; and Sermo XLVIII, PL
184, cols. 468B-468D.
57 Garnerius of Rochefort, Sermon IV, PL 205, cols. 591D-599A, here at col. 592C. […
Si ergo in visione pacis habitare vis, quoniam Jerusalem visio pacis interpretatur, et dies
videre bonos, elevare a somno ignorantiae, tu pagane, elevare a somno perfidiae, tu Judae; consurge a somno torporis et ignaviae, tu false Christiane. Qui enim jacet, et in imo
prostratus est, non potest intueri ea quae de longe sunt, sed ea tantummodo quae de proper
sunt intuetur. Unde et illi qui in medio Jerusalem faciebant abominationes, quando statuebant ad ostium tabernaculi idolum zeli ad provocandum aemulationem, quando adorabant
picturas, plangebant Adonidem, et dorsum contra templum habentes adorabant ad ortum
solis, jacere dicuntur unusquisque in abscondito cubilis sui. Unde Dominus ad prophetam:
Certe vidisti, fili hominis, quid isti faciunt in tenebris, unusquisque in abscondito cubicula
sui.]
58 Garnerius of Rochefort, Sermo IV, PL 205, cols. 598D-599A.
59 Garnerius of Rochefort, Sermo VI, PL 205, cols. 608D-615A.
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Garnerius characterized Jerusalem as a city that possessed the wisdom of Solomon, the temperance of Moses, the quickness of Azael
(who put away a “foreign wife”), the power of Caesar, the handsomeness of Absalom (son of King David), and the justice of Noah.
Garnerius concluded here stating that the story of Jerusalem was so
important, that it could be likened to a book whose pages ought to
be followed in life. There followed a further lengthy exegesis on
that comparison, with sustained allegorical attention to the litteras
and paginae of the volume—especially when Garnerius considered
how to “rebuild” the Holy City (reaedificatione Jerusalem) without
suffering the sin, temptations, hunger, death, and bite of hell that had
plagued it in recent times.60
Both of Garnerius’s allegorical depictions of Jerusalem were original
in that, while relying on commonplace biblical typologies or metaphors that evoked the bookish culture of the monastic lectio divina;
that is, in Sermo IV, active prayer illuminated a physically defiled
city and dispelled metaphorically sinful shadows, and in Sermo VI,
the city was transformed into a temporal allegory that itself became
enclosed in the pages of a figurative book. These kinds of considerations made serious theological transformations to the idea of the
city while still using concepts of space and time that would be validated as Christian orthodoxy at the 1203 Synod of Paris and 1215
Fourth Lateran Council, where both assemblies prioritized countering heresies (Albigensian), reforming the clergy, and drafting a new
Profession of Faith that emphasized the real Presence in the event
of Transubstantiation during the Eucharist.61 Against such a framework of Pope Innocent III’s attempt to rejuvenate Christendom by
seeking legal justifications for both papal authority and sacramental
“reality” (the Host as Christ’s Body, and Wine as His Blood), Garnerius’s conceptions of the Holy City as existing within a monastery fit
within a paradigm of Church renewal that put appropriate reforming
pressure on his own monastic community while remaining removed
60 Garnerius of Rochefort, Sermo VI, PL 205, cols. 614D-615A.
61 See Watt, “The Papacy,” 119-21 and Vauchez, “The Church and the Laity,” 187-88.

Quidditas 38 (2017) 52

from the kind of rationalizing of the Christian past that condemned
other theologians cum heretics, such as Amalric of Bene (who argued for a temporal separation of the Trinity), and David Dimant
(who erred on an Aristotelian materialism of humans and creatures,
rather than emphasizing the transcendence of God).62
Adam the Scot (c. 1140-1212)—a Premonstratensian abbot at Dryburgh from 1184 to 1188, who wrote many tracts and sermons before retiring as a Carthusian at Witham—wrote of a Jerusalemite
visio pacis that went no farther than the walls of his own abbey.63 In
sermons that were mostly devoted to the topic of Jerusalem, Adam
consistently made the case that, so long as monks observed monastic poverty and provided for the poor and needy, the monastery
itself fulfilled all the functions of the Holy City. In one sermon, for
example, he stated that the vision of Jerusalem had become clouded,
seen as “through a glass, darkly” (videns per speculum in aenigmate), with a subsequent enjoining of his monks to find spiritual
strength by remembering the trials of Jesus before He died, the persecutions of the early Church, the tribulations of Jacob, and power
of Scripture in relation to the visio pacis of Jerusalem.64 In another
sermon, Adam described Jerusalem as the living visio pacis of the
Premonstratensian order, to which the novitiate neither will have to
wait for the heavenly city nor make a pilgrimage to the earthly one;
all that was needed could be found within the walls of the abbey.
The sermon drew extensively on the Old Testament—particularly the
story of Abraham’s willingness to sacrifice Isaac—with the promise
of spiritual rewards for these oblates and contemporary soldiers of
Christ in his monastery.65 Lastly, unlike some of the other sermon authors whom we have seen in this study, Adam gave explicit reasons
62 Maccagnolo, “David of Dinant,” 429-442.
63 For the most complete account of the life and thought of Adam the Scot (and bibliography), see Jones, An Early Witness.
64 Adam the Scot, Sermo VIII, PL 198, cols. 507D-519D.
65 Adam the Scot, Sermo V, PL 198, cols. 479B-487C.
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why his monks should seek refuge neither in the celestial Jerusalem,
nor the earthly one, nor, even, an internal one. Adam wrote that Jerusalem originally had become God’s place but had been cast down
by God because of its faults (proruisti ad defectum) when peaceful existence failed because the sins of the Hebrews left Jerusalem
open to conquest by the Babylonians. So, too, Adam wrote comparatively, was the state of the monks who came into the abbey from
an outside world to escape the triple threats of personal calamity,
worldly inequity, and general human frailty. Once inside the abbey
walls, the monks received the mercy of God, thence countering the
harmful forces by employing three aspects of the Holy Spirit most
accessible to human beings: sacredly divine visions, angelically living with one another, and courageously maintaining a Christian life.
By such steps, Adam concluded, one could fully participate in a monastic Jerusalem in ways that cast back to an allegorical idea of the
city and trust in the “defensive” nature of Grace that lent protection
to the weak and which should make all those gathered to run out to
meet (occurrite) their salvation and redemption.66
In reflecting upon the visio pacis of Jerusalem by century’s end, then,
we observe that the mental landscape which informed the homiletic
presentations of Jerusalem seemed to have changed completely from
that with which Pope Urban II was most familiar in 1095. To be
sure, authors such as Absalon of Springiersbach were still using traditional “heavenly Jerusalem” imagery to make points about repentance and attention to one’s soul in the progress to God in a way that
would have been very familiar to Urban II himself, or Isaac of Stella
and Guerric of Igny. An audience response of intellection about Jerusalem seems to have been expected whenever Jerusalem was mentioned, because in all the sermons that had a visio pacis theme, no
attention was given to the city itself beyond merely locating Jesus
in space and time, with priority reserved for a moral message. Mary
Carruthers has identified this process as specific to medieval sermon
authors and originating in Late Antiquity with St. Augustine and Ar66 Adam the Scot, Sermo IV, PL 198, col. 469C-479A, here at 476C.
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nobius, in a technique that she called “fabrication”—using the term
employed by ancient authors themselves when they enjoined their
audiences to “build” a Jerusalem in their minds that would appear
whenever the word was employed.67 Certainly, in the case of Adam
the Scot, David Jones has shown that the course of the man’s life
was a steady process of such building, in that his writings reveal an
attempt to constantly refine and live according to a monastic ideal
that eventually found its fullest realization both in a Carthusian cell,
and —with relevance to the sermons assessed here—the Bible itself.
That is, for Adam at the end of his life, the lectio divina became what
Jones called a “quasi-sacramental” experience, where no visitors, a
constant silence, and complete focus on spiritual reflection allowed
the Adam the Scot to finally become immersed in union with God,
the Divine Author.68
Conclusion
In conclusion, Garnerius of Rochefort and Adam the Scot represented a sea change from earlier homiletic writers in how they presented
Jerusalem as a visio pacis in the latter twelfth century. The “shadows” that haunt Garnerius’s Jerusalem were no longer the “perfidious Saracens” of Urban II’s sermon in 1095, but, instead, the heretics and “bad Catholics” (mali Catholici) who were challenging the
papacy and Church institutional beliefs at the turn of the twelfth and
thirteenth centuries. It is hard to imagine that Pope Urban II would
have been capable of believing that his own fellow Christians would
present as much of a problem to the faith as the Muslims of his own
time, but by 1200 it was exactly toward the failings of Christians
that Garnerius directed attention in his sermons, offering a salvific
interpretation of the lectio divina that removed any kind of pilgrimage consideration from a monk’s life; henceforth, the Holy City
could be found in a close study of the Bible, whose pages and letters
contained the secrets of rebuilding a devastated Jerusalem during
67 Carruthers, The Craft of Thought, 40-44; quotation from pp. 134-135. See also, de
Jong, “Religion,”148-149.
68 Jones, An Early Witness, 250.
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the era of the Crusades. Likewise, with Adam the Scot, the sermons
from his life mark a steadily refined belief that monastic walls were
the only Jerusalem that a monk needed to seek, for the communal
and spiritual life of both the Premonstratensians and Carthusians
offered a new kind of visio pacis that could appeal to both ascetics
and (potentially) a papacy and Church that found itself challenged
on many fronts when Garnerius and Adam died in the beginning of
the thirteenth century.
Finally, such observations about monastic sermons are grounded
in the current historiography of mentalities, and I believe that they
might represent another step toward helping us understand why a
majority of monastic sermon writers presented Jerusalem without
any reference to real world conditions during the Crusades. At the
very least, these kinds of assessments of the sermon evidence are
necessary preliminaries for the main argument of my upcoming
monographs: that there was a discernible and definable medieval
ecclesiastical intelligentsia whose interpretations of realities such
as crusader Jerusalem, the Holy Sites, Muslims, and Jews were cumulatively subordinated to a biblically inculcated, sustained and
observable theological vision.
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